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^INTRODUCTION 



THIS BOOKLET INTENDS to introduce non-Arabic speakers to one of the 
most seminal genres of Muslim religious literature, namely, the hadith 
commentary . It is surprising that no translations at present exist from this 
voluminous and influential body of writing, given that there are tew hadith 
which can be understood adequately without reference to the often complex 
debates which have taken place concerning them between the scholars. These 
discussions have included investigations of the precise linguistic and lexicological 
meaning of the Prophetic speech, studies of the istuui. debates over the circum- 
stances Surrounding the genesis of each hadith (asluib al-iminuf), and issues of 
abrogation by stronger or later hadiths or by Qur'anic texts. For this reason no 
Muslim scholar of repute uses a hadith before checking the commentaries to 

The importance of this literature may be gauged by the fact that at least seventy 
full commentaries have been written on Imam al-Bukhari's great §ultih. The 
best-known of these include al-Kawakib al-Darari by Imam Shams al-Din al- 
Kirmani (d.786),' 'Umdaial-Qariby Imam Badr al-Din aJ-'Ayni (d.K_s.s)/ and the 
bshad al-SSti by Imam Ahmad ibn Muhammad al-Qastallani (d.y23)J However 
the most celebrated is without question the magnificent Fath al-Bari ('Victory of 
the Creator') by Imam Ibn Hajar al-' Asqalani, a work which was the crown both 
of its genre and of the Imam's academic career. It is appreciated by the tilema for 
the doctrinal soundness of its author, for its complete coverage of LSukhari's mate- 
rial, its mastery of the relevant Arabic sciences, the wisdom it shows in drawing 
lessons [ttiirii'iif) Iroin the hadiths it expounds, and its skill in resolving complex 
disputes over variant readings, for Liukhari's text has nut come down to us in a 
single uniform version, but exists in several 'narrations' {riu;lyat), of which the 
version handed down by al-Kushmayliani (d._;Ni;) on the authonrv >>| Bukhari ■■> 
pupil al-Firabri is the one most frequently accepted by the ulenia. Ibn Hajar fre- 
quently uses the Kuslimavhani variant .i< hi- standard text, but :_'.ives Ins reasons, 
often in complex detail, for preferring other readings where these seem to have 
particular merit. In doing this he makes it clear that he is authorised, through the 
ijdzi 1 -system, for all the riwayat he cites. * 



IMAM AL-BUKHAlU 

Ibn Hajar considered the hadith collection of Imam Muhammad ibn Isrna'il al- 
Bukhari (a.h. \>j4-2<,6), entitled al-Jiimi' al-$nhTlj ('The Sound Comprehensive 
Collection'), to be the most reliable of all the hadith collections of Islam. > His 
respect for the compiler was no less total, as is evident from the short biography 
which he offers of him. which portrays him as a saint as well as a scholar. He 
recounts, on Firabri's eye-witness authority, bow the imam would make gluts! 
and pray two rak' as before including any hadith in his work,'' and always carried 
on his person one of the hairs of the Prophet ££.7 He collected his Suhih in 
Khurasan, and arranged it in the sanctuary at Makka, and completed it while seat- 
ed between the rainbar and the Prophetic Tomb in Madina.* His miracles 
(harSmat) are numerous and well-attested. Once, after helping to build a fortress 
to defend the Muslim community, he provided the labourers with three small 
coins' worth ot bread, but even though there were a hundred labourers, there was 
enough for all.y He ate little, butwas endlessly generous to his students. One ofhis 
scribes. Muhammad ibn Abi Hatim, said: 'When I was with him on a journey we 
would stay in a single room together, and I would see him rising fifteen or twenty 
times in a night to light die lantern, and work on an (jwAJ, after which he would lie 
down again. I asked him: "Why do you impose all of this on yourself instead of 
waking me?" and he would reply, "You are a young man, and I don't wish to 
interrupt your sleep.'" 1 " Ibn Abi Hatim further related: 'I once saw al-Bukhari in 
a dream. He was walking behind the Prophet }$., setting his feet directly in the 
Prophet's tootsteps.' 1 1 And when he was lowered into his grave, a perfume like 
musk poured out from it. "So many people took dust from his grave,' recalled 
another of his students, 'that we had to place a wooden fence around it.'' 1 

Al-Khatib al-Baghdadi narrated that 1 Abd al-Wahid ibn Adam said: 'I once 
saw the Prophet with a group ofhis companions, in a dream. He was standing, 
and I greeted him, and when he returned my greeting, I said: "Why are you 
standing here, O Messenger of Allah?" and he replied: "I am waiting for 
Muhammad ibn Isrna'il." A few days later die news of al-Bukhari's death reached 
me, and when I checked I realised that he had died at the moment when I beheld 
that dream. 

SHAYKH AL-ISLAM IBN HAJAR AL- ASQALANI" 
Abu'1-Fadl Ahmad ibn Hajar's family originated in the district of Qabis in 
Tunisia. Some members of the family had settled in Palestine, which they left 
again when faced with the Crusader threat, but he himselfwas born -in Egypt in 
77.?, the son of the SharTl scholar and poet NGr al-Din All and the learned and 
aristocratic Tujjar. Both died in his infancy, and he was later to praise his elder sis- 
ter, Sitt al-Rakb," for acting as his 'second mother'. The two children became 



wards of the brother ofhis father's first wife. Zaki al-Dln al-Kharrubi, who 
entered the young Ibn Hajar in a Qur'anic school (kiiltab) when he reached five 
years of age. Here he excelled, learning Siirat Maryam in a single day, and pro- 
gressing to the memorisation of texts such as the MukhtOfsr of Ifea al-Hajib on 
irtfffi. By the time he accompanied al-Kharrubi to Makka at the age of 12, he was 
competent enough to lead the Tarawlh prayers in the Holy City, where he spent 
much time studying and recalling Cod amid the piecing simplicity of Kharriibi's 
house, the Bayt al-'Ayna', whose windows looked directly upon the Black 
Stone. Two years later his protector died, and his education in Egypt was entrust- 
ed to the hadith scholar Shams al-Dln ibn al-Qatran, who entered him in the 
courses given by the great Cairene scholars al-Bulqinl (d.Son) and Ibn al- 
Mulaqqin (d.804) in Shafi'i fiqh, and of Zayn al-Din al- Iraqi (d.806) in hadith, 
after which he was able to travel to Damascus and Jerusalem, where he studied 
under Shams al-Din al-Qalqashandi (d.Soy), Badr al-Din al-Balisi (d.803), and 
Fatima bint al-Manja al-Tanukhiyya (d.N03). After a further visit to Mecca and 
Madina, and to the Yemen, he returned to Egypt. 

When he reached 25 he married the lively and brilliant Anas Khatun, then 18 
years of age. She was a hadith expert in her own right, holding ijazas from Zayn 
al-Dln al- c lraql, and she gave celebrated public lectures in the presence of her 
husband to crowds ofulema among whom was Imam al-Sakhawi. After the mar- 
riage. Ibn Hajar moved into her house where he lived until his death. Many noted 
how she surrounded herself with the old, the poor and the physically handi- 
capped, whom it was her privilege and pleasure to support. So widely did her 
reputation for sanctity extend that during her fifteen years of widowhood, which 
she devoted to good wotks, she received a proposal from Imam Alam al-Din al- 
Bulqini. who considered that a marriage to a woman of such charity and bamka 
would be a source of great pride. "■ 

Once eseonced in Egypt, Ibn Hajar taught in the Sufi lodge [khauiifih) of 
Baybars for some twenty years, and then in the hadith college known as Dar al- 
Hadith ai-Kamiliyya. During these years, he served on occasion as the Shafi'i 
chief justice of Egypt. 

It was in Cairo that the Imam wrote some of the most thorough and beneficial 
books ever added to the library of Islamic civilisation. Among these are al-Durar 
al-KCuniiM (a biographical dictionary of loading figures of the eighth century), a 
commentary on the Forty Hadith of \nurn al-Nawawi (a scholar for whom he had 
particular respect); Tahdhlb al-Tahdhih (an abbreviation of Tahdhib ai-Kamal, the 
encyclopedia of hadith narrators by a!-Mizzi), al-Isahaji tamyiz al-$ahaba (the 
most widely-used dictionary of Companions), and Bw%A al-Maram mm adilbtal- 
abkaiii {on Sharl i f^/i). 

Ibn Hajar commenced the enormous task of assembling his Fuf/i al-Ban'm H 17. 
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1 1 began as a series of formal dictations Co his hadith students. Lifter which he wrote 
it out in Ins own h.ind and i in i dated it sec ti on by section to his pupils, who would 
discuss it with him once 3 week. As the work progressed and its author's tame 
grew, the Islamic world took a close interest in the new work. In N^.Timiir'sson 
Shahriikh sent a letter to the Mamliik sultan al-Ashraf Barsbay requesting several 
gifts, including a copy of the fail), and Ibn Ha jar was able to send him the first three 
volumes. In S3 tj the request was repealed, and further volumes were scut, until, in 
the reign otal-/.ahirJai|iii. up die whole text was finished and a complete copy was 
dispatched. Similarly, the Moroccan sultan Abu Fans Abd al-'Azlz al-Hafsi 
requested a copy before its completion. When it was finished, in Rajah 8+2, a great 
celebration was held in an open place near Cairo, in the presence of the ulema, 
judges, and leading personages of Egypt. Ibn Hajar sat on a platform and read out 
die final pages of his work, and then poets recited eulogies and gold was distrib- 
uted. Itwas. says one historian, 'the greatest celebration of the age in Egypt.' 1 ? 

Ibn Hajar died in Ns^- His funeral was attended by 'fifty thousand people", 
including the sultan and the caliph; 'even the Christians grieved.' He was remem- 
bered as a gentle man. short, slender, and white-bearded, a lover of chess and 

giving to those he was able to punish."'* A lifetime's proximity to the hadith had 
imbued him with ,1 deep love of the Messenger as is shown nowhere more 
clearly than 111 the poetry assembled in his Dhf'm. A few hues will suffice to show 
this well: 



By the gate of yn 



■ stands , 



in ad with love, 
r Allah's forgiveness of slips; 



THE TRANSLATION 



eting taste of this litera- 
taryon liukhari's Kitab 
. The hadith and page 
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641 2/1 

AJ-Makki ibn Ibrahim < ' Abdallah ibn Sa id, who is Ibn Abi Hind < his father, 
thai Ibn Abbas said: 'The Prophet ^£ said: "There are two blessings in which 
many people are cheated: health and leisure.'" 

Two bles sums: a blessing 1 11/ uia\ is 'a goodly state': it is sometimes defined as 'a 
benefit conferred upon another out ofkindness'. 

The word cheating may be vocalised as ^liiihn or ^hahan. According 10 al- 
Jawhari. the former refers to cheating in sales, and the latter to cheating in respect 
of opinions.-' 1 On this basis both may be appropriate to this hadith, since the indi- 
vidual who fails to use these two blessings appropriately is cheated, both 111 that he 
has sold them at a ridiculously low price, and in that his opinion is not esteemed in 
consequence. According to Ibu Battal, the meaning of the hadith is that a person 
cannot be leisured until he is financially secure and sound ofbody; hence whoev- 
er experiences this should be careful not to be 'cheated' by abandoning the thanks 
due to Allah for His blessings, one aspect of such thanks taking the form of obey- 
ing His commands and prohibitions. Whoever is lackadaisical 111 this is 'cheated". 

Many people : an indication that only a few are granted success in this. Ibn al- 
Jawzi remarks that a person may be healthy but not leisured because of his 
preoccupation with earning a living: conversely, he might be financially inde- 
pendent but in ill health; so when both come together, and he is overwhelmed by 
sloth and hence abandons good acts, he is said to be 'cheated'. The upshot of this is 
that 'this world is the sowing-ground of the next', 11 and the place where one 
trades for the sake of profit in the Afterlife. Hence whoever uses his leisure and 
health in the obedience of Allah is to be envied [tnegkbml, while whoever uses 
them in disobedience is cheated [maghbm], since in due course his leisure must be 
succeeded by work, and his health by sickness or decrepitude. 

Al-Tibl says: 'The Prophet ^ coined the parable of a merchant possessed of 
capital, which he aims to preserve intact while making a profit. The way he may 
accomplish this is by taking every precaution in selecting the people with whom 
he deals, and by being honest and intelligent so as not to be cheated. Now, health 
and leisure are one's capital, and one should deal with Allah by maintaining faith, 
and struggling against the ego [nafs\ and against enemies of the religion, so that 
one may gam the profit of this world and the next. This is akin to His statement 
(Glorious is He!) : Shall 1 paint you to a trade which shall save you from a painful punish- 
ment- [6i:i0] Consequently he must avoid obeying the riafs and responding to 
Satan, lest he lose his capital as well as ins profit. His saying in which many people 



are cheated resembles His saying: Ami scarce Miotic My slares are the thankful: 
[34:13] the "scarce" in this Quranic text is the reciprocal of the "many" in the 
hadith.' 

AJ-Qadi Abu Bakribn al-'ArabT states: 'There are different views as to which is 
the first blessing which may come upon a slave of God. Some say that it is faith, 
others that it is life, while still others hold it to be health. But the first ofthese is the 
preferable understanding, since it represents an uncondirionaJ blessing; while life 
and health are worldly blessings and arc not real blessings ai all unless accompa- 
nied by faith. In their absence, 'many people are cheated', that is to say. they lose 
all or part of their profit. Whoever goes along with his Soul that Commands Evil 
\nt-nap al-amtihira bi'!-su'\, which eternally summons us to take our ease, and 
abandons any respect for the divinely-appointed boundaries and of consistent acts 
of obedience, has been cheated. Likewise it he is at leisure, for work might have 
served as an excuse for him. 

/? 

The lije oj ill if 11 wld is l>ut panics ami ptay\...\ enjoyment oj delusion. [57:20] 
Ibn ' Atiyya said: 'What is meant by the life of this world \al-haydt al-dunya\ in this 
verse relates to conduct that is uniquely for this world; the verse does not apply to 
acts of obedience to Allah or to indispensable means of livelihood. The image 
invoked by this parable is that of .1 man. who is born, grows strong, gains money, 
children, and leadership, and then begins to decline, .is his hair grows grey, and he 
weakens and becomes ill, and his health and money fall prey to various forms of 
affliction, until he dies, so that his body melts away and his property passes tooth- 
ers. Hence he resembles a piece ofland on which ram talis, bringing up splendid 
and attractive plants, which then fade and dry out. and become dust blown about 
by the wind.' 

According to al-Farra', the reciter may not pause after the words painful punish- 
ment [adltahuti shadid\, since the passage signifies that there shall be either painful 
punishment or joiyiirness from Allah, ami good- picas urc. However others prefer that 
one pause after painful punishment, since tins will bring about an intense repulsion 
from the world; and one should then start afresh with Joiyireness from Allah, ami 
^aod-plcasurc, emphasising that the punishment is for the unbelievers, while the 
latter blessings are for the people of faith. 

After citing the hadith, Ghazali, 111 his Reidral, writes as follows: 'Know that in 
their toigettulness the people of ihinya are like a group of people sailing upon a 
ship. When they come to an island, and disembark to relieve themselves.." the cap- 
tain warns them against returning late, and instructs them to remain only so long as 
is necessary, lest he raise anchor and set sail without them. Heeding this, some of 
them hurry back quickly, and hence find themselves able to stt in the best and most 
6 



spacious parts of the ship. The others, however, behave 111 different ways. Some 
become entranced by gazing at the island's flowers and npphng streams, and its 
gems and precious metals, and then suddenly come to, and hasten back to the ship, 
and although they find spaces which are inferior to those occupied by those who 
preceded them, they are still safe. Others are so preoccupied by the flowers that 
they cannot bring themselves to leave them, so they pick and carry as many as they 
can. When thev reach the ship they find only narrow, uncomfortable places, and 
are made still less comfortable by the fact that they cannot bring themselves to 
throw out what they have brought with them, although the flowers fade and dry 
soon enough. When the wind gets up. they are forced to throw their dry flowers 
overboard, and escape | List with theirown lives. Others, however, have penetrat- 
ed thejungles and forgotten the captain's advice, so that when they hear Ins final 
call to depart, they rush back only to find that the ship has sailed without them, and 
they remain marooned with what they had collected, until they all perish. Still 
others are so obsessed with gathering good things that they are deaf even to the 
captain's cry. Ofthese, some arc eaten by wild beasts, or are poisoned by snakes, 
while others wander aimlessly until they die of hunger. This class resembles the 
people who live for the world, who are preoccupied with its mortal pleasures, and 
live in heedlessness of their future. How repulsive is the man who claims to be 
intelligent and full of insight, and yet is deluded by gems, silver and gold, and by 
flowers and fruits, nothing of which will accompany him to his destination!" 

6416/8 

All ibn Abdallah < Muhammad ibn Abd al-Rahmaii Abu'l-Mundhir al- 
TurawT < al-Amash < Mujahid < 'Abdallah ibn ! Umar &, who said: 'Allah's 
Messenger &E once took hold of my shoulder, saying; "He in this world as though 
a stranger or a wayfarer.'" 

Al-Nawawl comments: 'The meaning of the hadith is that you must not 
incline towards the world, or adopt it as your homeland, or tell yourself that you 
are to remain in it, or be any more attached to it than is a foreigner outside his 
country.' 

The hadith also shows that a teacher may touch the limbs of a pupil during 
instruction, and thai someone giving advice may do likewise, for the sake of cre- 
ating intimacy and attracting his attention. 

6421/17 

Muslim < Hisham < Qarada < Anas ibn Malik ^' , who said: 'Allah's Messenger 
$ said: "The son of Adam grows old. and two things grow with him: love of 
money, and love oflongevity.'" 

7 



Al-Qurtubi said: 'The hadith establishes that the desire for a long life and 
abundant wealth is disliked \niak>vli\.~ 

Another has said: 'The reason why these two matters are singled out here is 
that the most beloved thing to a son of Adam is his own self, so that lie longs for it 
to endure; while he loves money since thai is one of the main factors in prolong- 
ing health.' 

6424/18 

Qutayba < Ya qub ibn 'Abd al-Rahman < Amr < Sa'Id al-Maqburi < Abu 
Hurayra, who said that Allah's Messenger ^ said: 'Allah the Exalted says: "There 
is no reward other than the Garden for My believing slave who, when a loved one 
is taken in death from hnn, then sincerely seeks Allah's reward.'" 

The expression a loved one extends beyond one's family- Under tins head is 
also to be placed the following account narrated by Ahmad and al-Nasa'i on the 
authority of Qurra ibn lyas: 'A man once came with a son ofhis to the Prophet -^C. 
who asked him: "Do you love him?", ro which he replied that he did. When the 
Prophet subsequently missed him, he enquired. "What became of so-and-so?" 
and they said: "O Messenger of Allah, his son died." And he said, "Do you not 
wish that you should come to the gate of the Garden and find him waiting for 
you?" and they asked, "O Messenger of Godl Is this for him alone, or does it 
apply to us all?" and he replied: "To you all.'"' Its ismiri fulfills the condition of the 
sound narration (ja&rfc), and it has been declared so by Ibn Hibb.iu and al- 
Hakim." 

6446/53 

Ahmad ibn Yunus < Abu Bakr |Ibn 'Ayyash| < Abu Hastn < Abu §alih < Abu 
Hurayra, that Allah's Messenger ^ said: 'Richness does not lie in many posses- 
sions; richness is the richness of the soul.' 

Ibn Battal said: 'The hadith means that copious wealth does not constitute real 
richness. For many people upon whom Allah has heaped property are unsatisfied 
with what they have been given, and struggle to acquire more, and pay no atten- 
tion to where it comes from; and such people are in reality impoverished because 
of their craving. Real richness is richness of the soul, which takes place when one 
finds a satisfying sufficiency in what one has been given, and does not covet more 
or struggle to seek it. Thar is the person who is genuinely rich. 

According to al-Qurtubi; 'The meaning of the hadith is that the richness that ls 
useful, great or praiseworthy, is the richness of the soul. When a person's soul is 
detached and independent, it loses its covetousness, and thus becomes exalted 
and splendid, and acquires more favour, detachment, nobility, and praiseworthi- 
8 



nessrhan rhe soul of the wealthy person, who reached his position by impoverish- 
ing Ins soul through Ins covetousness, which plunged him into base matters and 
ignoble practices through the meanness ofhis aspiration and his avarice. The rich 
person thus rinds himself condemned by many people, whose estimate of him is 
low, until he becomes the most despised and base of men.' 

Richness of soul only comes about through richness of the heart, which must 
exist in absolute neediness of its Lord in all respects, realising that He is the Giver 
and With holder, until he is satisfied with 1 iis decree and renders thanks for His 
blessings, and hurries back to Him to relieve his suffering. From this there devel- 
ops the heart's absolute need of its Lord, and the richness of soul which renders a 
believer independent of all that is not Him. 

The chapter on the merit of poverty 

It is said that al-Bukhari uses this account, which follows tile preceding discus- 
wealth, or vice versa, since the text richne ss is the richness o f the soul provides a 
definition and a delimitation. All the texts that have been related in o mi u com 1 
with the merit of wealth have ro be interpreted in this sense: since whosoever is 
not rich ot soul is to be criticised, how can lie have superior merit: It is likewise 
with the texts which have come down to us in connection with the mem of 

which the Prophet 2£ sought refuge in Allah. The 'povcrrv' in dispute is the Lick 
of money, As for the 'poverty' mentioned in Allah's word O m.vikhui; you art- the 
peorbtfire Allah, ami. -MM, is the Ri.1i, the Praiseworthy, | .j>: 1 s| what is meant here is 

inescapably intrinsic to their essence; while Allah is rhe Rich, and stands m need 
of no-one. 

'Poverry' \Uu]i\ is also applied to a technical matter known to the Sufis, and in 
connection with which then discourses are various. The upshot of their discus- 
sion is, as Abu Ismail al-Ansari put it: 'to keep the hand detached from the thiuya, 
whether 111 its possession or its seeking, or its praise or its condemnation.' Their 
explanation of this is that worldly things should not be 111 one's heart, whether 
one's hand has acquired them or not. This refers back to rhe previous hadith 
account which explains that richness is 'richness of the soul', and corresponds to 
the point we demonstrated 111 our commentary upon it. In this case, 'poverty' 
\l\tqr\ signifies need [fa,]r\ for money. 

Ibn Banal writes as follows on the question of assessing the comparative merit 
ofwealth and poverry: 'People have engaged in .1 lengthy argument here. Some 
regard poverty as preferable, using as their proof rhe hadiths in this and other 
chapters. Those who view wealth as better use other proofs, among them certain 



hadiths cited prior to this chapter, such as the hadith of Sa : d in the section on 
Bequests which runs: 'It is hetter to leave your heirs wealthy than to leave them as 
dependents,' and the hadith ofKa'b al-Ahbar in which he is asked for his advice 
about renouncing all one's wealth, his reply being: 'Keep some of your wealth, 
for that is better for yon;' and the hadith "The people of properry have carried the 
rewards away' which ends "Hutt is God's grace, whith Hegivss to whom He will'. 
[57:2i] 13 [According to Ibn BattalJ. 'The best view 1 have encountered on this 
question is the saying of Ahmad ibn Nasr al-DaSdi: "Poverty and wealth are two 
trials from Allah, by which He tests His slaves for patience and gratitude." All 
merit lies in sufficiency, as He has said: Do not render your hand chained to your neck, 
nor extend it fully [17:29! 

Another scholar to have preferred the principle of sufficiency is al-Qurtubl: 
'Allah the Exalted combined in His Prophet all three states: poverty, wealth, and 
sufficiency. The former was the earliest of these conditions, and he discharged its 
concomitant duty of disciplining the stS£[riya<iat al-nafs\; then the conquests were 
granted to him and he became wealthy, and he discharged the associated duty 
here also by giving it to the deserving; he himself confined himself to what was 
essential for his dependents, and this is "sufficiency", his state when he died.' 

Ibn al-Jawzi comments that 'The warning against wealth is not directed against 
wealth as such, but insofar as wealth may obstruct people from Allah; so also vice 
versa. There arc many wealthy people whose wealth has not distracted them from 
Allah, and many paupers whose poverty distracts them from Allah. But it is more 
usually the case that the poor man is further removed from danger, since the trial 
qfweakh is stronger than the trial of poverty; and to be empty-handed is a form of 
protection.' 

Abu All al-Daqqaq, the shaykh of Abu'l-Qasim al-Qtishayri, held that the 
wealthy man is better than the pauper in that richness is an attribute of the 
Creator, and poverty an attribute of creatures, and the attributes of Allah are supe- 
rior to those of His creatures. Many great scholars have approved this view; 
however it is arguable in view of the material supplied at the beginning of this 
chaptet. from which it appears that this point in fact does not enter into the 
essence of the dispute, since the dispute does not pertain to the essence of the two 
qualities, but rather to their accidents. 
6451/64 

'Abdallah ibn Abi Shayba < Abu Usama < Hisham < his lather < ' A'isha (may 
Allah he pleased with her), who said: 'When the Prophet $ died, there was no 
meat on my shelf, only a little barley on a shelf of mine, from which I ate. until this 
continued for a period I considered excessive, and I weighed it, and it ran out.' 
It appears that this was a special quality granted to 'A'isha through the harakaof 
10 



the Prophet A similar occurrence is described in a hadith about the saddle-hag 
of Abu Hurayra which al-Tirmidhi considers 'good' (bason), and which is also 
narrated by al-Bayhaql in the Daia'il al-Nubuwwa: Abu Hurayra said: '1 once came 
to Allah's Messenger jfe with some dates, saying: "Pray for baraka in them for 
me!" He held them, and then prayed, afterwhich he said: "Take them, and put 
them in a saddle-bag. When you want to take some out. insert your hand, but do 
not stir them. " When on the path of Allah [on jiliad\ I carried a particular load, and 
we would eat, and give dates to others, while the saddle-bag remained hung from 
my hips constantly. When Uthman was killed, this came to anend.' 

From the hadith it can be learned that whoever is given some form of provi- 
sion, oris honoured with 3 miracle \kaiaina\,-' or receives a divine subtlety in any 
matter, must constandy give thanks, and recognise that the gift is from Allah, and 
not attempt to change that condition. And Allah knows best. 

6452/65 

L Umar ibn Dharr < Mujahid, that Abu Hurayra used to say: 'Allah! He besides 
Whom there is no other god! [used to press my liver to the ground out ofhunger, 
and used to bind a stone against my stomach out ofhunger. One day when I was 
sitting in their roadway, neartheirexitiug-place, Abu Bakr passed by. I asked him 
about a verse in Allah's Book, my only reason for asking him being that he might 
give me something to take away my hunger. He went on, however, without 
doing so. Then c Umar passed by me, and I asked him about a verse in Allah's 
Book, my only reason for asking him again being that lie might give me some- 
thing to remove my hunger. He went on, however, without doing so. Then 
Abu'l-Qasim # passed by. When he saw me he smiled, and knew what was in 
my soul and on my face. Then he said: "Abu Hirr!" and I replied: "At your ser- 
vice, Messenger of God!'"and he said: "Join me!" So I followed him as he passed 
011 his way, and lie entered |his house]. When I asked leave to enter, he admitted 
me, and we went in; whereupon he found some milk in a cup. "Where is this 
milk from?" he enquired, and they told him, "Such-and-such a man, or such- 
and-such a woman, gave it to you." He said, "Abu Hirr!" and 1 replied, "At your 
service, Messenger of God!" He told me, "Go to the People ofthe Veranda. and 
call them to me," The People ofthe Veranda were the guests of Islam, having 
refuge in no family, wealth, or any person. When a donation of charity [sadaqa\ 
came to him, he would send it to them and take none of it himself When a gift 
[hadiyya] came to him, however, he would send for them, partake in it himself, 
and share it with them. This troubled me, and 1 asked what might remain of tins 
milk after it had been distributed among the People ofthe Veranda, when my 
own need to drink from it and thus regain my strength Was more urgent. But he 
had given me a command, and it was my responsibility to give it to them, What 



could remain to me of that milk? lie cause there is no alternative to obeying God 
and His Messenger g^, however. I went to invite them, whereupon they came, 
asking permission to enter, which was granted them, and they took their seats 
around the house. He said: "Abu Hut!" to which I replied, "At your service, O 
Messenger of God!" and he told me to take it and give it to them. So 1 picked it up 
and began to pass it around them. One man would drink until his thirst Was 
quenched, after which he would return the cup to me so that i might pass it to the 
next man. who also drank until he was quenched, until finally, with everyone sat- 
isfied, it reached the Prophet who took it, placed it upon his hand, smiled at 
me. and then said: "Abu Hirr!" I replied, "At your service. Messenger of God!" 
and he said: "You and 1 remain." "That is true," 1 said, and he told me to sit and 
drink. 1 did so, hut he told me again to drink . and I drank again, but he continued 
to tell me to drink until I said: "No. by the One Who sent you with the truth, 1 
can drink no more." At this he said: "Show it to me," and I gave him the cup. 
PraisingGod, he said, "In the name of God," and drank what remained.' 
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That he would give mc Muncilniiu to take away my hunger : in the reading of 
Kushmayhani: 'that he would make me follow him.' This is accepted by most of 
the narrators of the text. 

It may be that the reason why Abu Bakr and Uniar were excused is that they 
took Abu Hurayra's question at lace value. Alternatively, they may have under- 
stood what he wanted, but did not have at that time any food to give him. 

he smiled, and knew what wasj n m vsoul : Abu 1 1 lira via intuited from his smile 
uile can sometimes be the result of pleasure, and 
id ng sol, ice and a sense ol familiarity to the one at 

which renders the feminine masculine, and the 
agnomen | (.*(<«}'■)) was originally Abu Hurayra. 



that he knew his plight 
at other times be a meai 
whom one smiles. The 

Abu Hirr : a form of 
diminutive normative, 
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the quests of Islam: an indication that Abfl 



or any person : including friends as well as relatives. It is narrated in a hadith 
from Talha ibn 'Amr reported by Ibn Hanbal, Ibn Hibban and al-Hakim that 
'whenever a man came to the Prophet he would stay with an acquaintance if 
he had one, otherwise he would stay with the People of the Veranda." 

and share it with them : The Prophet f£ accepted gifts, but not chanty [iddflUdl. 

1 was to be the one to give it to them : as though this were a custom, since he 
kept company constantly with the Prophet i^t. and served him. It has already 
been seen in a hadith from T'lha ibn 1 Ubaydillah that 'Abu Hurayra was destitute 
[misktn\, with neither family nor money, and would go around with the Prophet 
J?£ wherever he went,' (Narrated by al-Bukharl in his 'larikh.'") 

there is no alternative to obeying God and I [u Messenger : because of His 
word: Whoi'vcr olicys the Mctsvii^frh.is <>/><•)'<■</ Ciott. [+:So] 

they took their sea t s around the house : that is, each satin the place that was most 
appropriate for him. I have not discovered their number at that time, although it 
has already been related in the beginning of the Book of Prayer on the authority of 
Abu Hurayra that '1 saw seventy of the People of the Veranda,' a phrase which 
implies that there were in fact more than seventy. Abu Nu'aym in his Hilyci has 
collected their names, which number approximately one hundred; however 
much of this is not firmly established, as Abu Nu aym himself indicates in the fol- 
lowing way: 'The number of the People of the Veranda varied. Sometimes tbey 
would be many because they had gathered together, and at other times they would 
be few because they had dispersed either for a military expedition, or a journey, or 
to seeka/imiw.'In his 'Awarif, al-Suhrawardi states that they were four hundred,' 7 

who took it : Rawh adds: 'andsomethingwaslertaverinit.' 

smiled : as though he intuited [tqfanasa] the belief of Abu Hurayra that no milk 
would be left."" 

he praised God, and said. "In th e name of God" : he praised God for having 
bestowed the hmika which was in the milk, and said 'in the name of God' because 
he was about to drink. 

and drank what remained : in the version of Rawh: "and drank of what 
remained', indicating that there was still some left over, perhaps for the others in 
the house, ifany werepresent. 

In addition to the above lessons, the hadith teaches us the following: 1 1 1 that it 
is preferable to drink while seated: ( z\ that the one who serves should pass the ves- 
sel to each guest in turn, and take it back from him before serving the next guest, 
rather than obliging the guests to pass it round themselves, since that would lower 
the rank of the guest; [3] it reveals a tremendous miracle, many comparable exam- 
ples of which have already been cited in the chapter on the Signs of Prophethood. 
which document the multiplication offood and drink through his frdrafed ^; [4] if 



shows clue SLiticty lawful, given the words of AbCi Hurayra: "I can drink, no 
more', which the Prophet accepted (although it is possible chat the permissibility 
here was restricted specifically to this event, given the fasatt hadith oflbn Unrar 
related b\ al 'I irmidhi which runs: 'On the Day of Arising, the hungriest shall be 
those who were most often sated in this world'): | s] the principle that concealing 
one's need and hinting at it is preferable to announcing it explicitly; [6] the noble 
generosity of the Prophet St. w I in put others before himself: \y \ a reminder of the 

abstained from proclaiming his request, contenting himself with hinting at it 
instead; |W| Abu Hurayra 's preference for obeying the Prophet J§E over the desire 
of his nafs, despite his incense need; [9] the merit of the People of the Veranda; 
[10] that the invited guest may not enter his host's house before asking permis- 
sion; [ 1 1 1 that everv guesi should mi in the place that is most appropriate for him; 
[12] an indication of the closeness of Abu I3akr and 'Ulnar to the Messenger #; 
1 11] that a great man 11 lav call his servant by his agnomen; 1 1 4 1 that it is permissible 
to shorten someone's name, in the manner explained: 1 1 s | that one may act upon 
intuition |/inlf.)|; | in| that someone who is being called may respond with the 
word LMmyk [At your service!]; [17] that a servant should seek permission to 
enter of the one he serves when he enters his house: [i8| a man's asking about 
what is new in his house; | iy| the Prophet's acceptance of gifts, and that he con- 
sumed part of them but would prefer the poor, and that he abstained from charity 
|>.ii/[K/ii|. which lie would distribute to the deserving: |2o| that the one who gives 
others to drink should be the last one to drink, with the exception of the host, 
who drinks after him; [21] that one should praise Allah for blessings, and name 
Him before drinking. 

6454/75 

Uthman |ibn Abi Shayba] < Jarir < Mansur < Ibrahim < al-Aswad, that A'isha 
(may Allah be pleased with her) said: 'The family of Muhammad never are 
their fill of wheat foods tor three consecutive nights from the time he came to 
Madina until his death.' 

This is what the Messenger ^ preferred, although he was in a position to 
enjoy the ihmya expansively, as Tirmidhl narrates on the authority of Abu 
Umama: 'My Lord offered to turn the valley-floor of Makka into gold for me. 
and I said, "No, my Lord; but I shall be filled one day, and go hungry the next, so 
thai when I .mi hungry I may humble myself to You in petition, and vfhen 1 am 
filled. I render You thanks." 
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/88 

Chapter on Hope with Fear 

Looking in hope should not cut one off from fear, and vice versa, lest the former 
lead one into a Divine ruse, and the latter into despair. 'Hope' {raja'} means that 
someone guilty of a shortcoming should have a good opinion of what Allah will 
do. and hope that He will erase his sin: likewise in the case of someone who has 
carried out an obedient act which he hopes will be accepted. A man who, with- 
out sorrowing or ceasing, plunges into disobedience hoping not to he taken to 
task, is deceived. 

Admirable is the saying of Abu ' Uthman al-HirT: 'It is a sign of felicity that you 
should obey God, and fear that your action will not be accepted; and it is a sign of 
damnation that you should rebel against Hun and hope to be saved.' 

It is said that fear is the preferable state for a person who is healthy, and that 
hope is preferable for someone who is sick. Some say that on one's deathbed one 
should limit oneself to hope alone, since this entails absolute neediness of Allah, as 
in the hadith which runs: 'Let none of you die without harbouring a good opin- 
ion of Allah." But others say that fear is never completely to be renounced, since 
no-one should be entirely convinced that he is safe. This is supported by the 
hadith which al-Tirmidhi narrates 011 the authority of Anas, that the Prophet ^ 
once came in upon a young man who was dying, and asked; 'How are you', to 
which the man replied: 'My hope is in Allah, and my fear is for my sins.' Allah's 
Messenger g£ said: 'These two things never conjoin in the heart of a slave of Allah 
in this condition without Allah giving him what he hopes for, and saving him 
from what he fears.' 

/1 24 

Chapter: Seclusion gives the Believer Rest from Bad Company 

lbnal-Mtibarak relates that 'Umar sard: 'Take your share of seclusion.' 

Mow admirable is the statement ofal-Jimayd, may Allah grant benefit through 
his banska: 'The endurance ofseclusion is easier than forced politeness with com- 
pany.' 

Al-Khattabl said: 'There would be great good in seclusion even were it to 
bring nothing more than safety from backbiting and from seeing evils which one 

6495/126 

Abu Nu'aym < al-Majishun < Abd al-Rahman lbn Abi S.\ sa 'a < his father < that 
he heard Abii Sa ! id saying: 'I heard the Prophet J^C say: "There shall come upon 
the people a tune when a Muslim's best wealth will be some sheep with which he 



follows the mountain gorges ami the places of rain, fleeing wuh his religion from 
trials \fitanV" 

Al-Khattabl records Chat 'seclusion and socialising vary depending on their 
entailments. The proof-texts which have come down urging people to come- 
together are to be interpreted as applying to gatherings for the sake of obedience 
to Allah, the imams, and religious matters; and vice-versa. 2 " As for physical com- 
pany and separation, it is preferable for whoever knows how to be self-sufficient 
in his livelihood and in preserving his religion to retreat from keeping the compa- 
ny of other people, on condition that he attend the prayer in congregation, greet 
Muslims with the safan, and uphold the rights of other Muslims in such matters as 
visiting the sick and attending funerals. What is required is to renounce superflu- 
ous association with others, since that leads to a preoccupation of the mind and 
wastes time that could be spent in more important things. Meeting with others 
should be treated like one's need for lunch and supper: so that one limits oneself 
to what is necessary. This will bring more peace to body and heart alike." 

Al-Qushayri states in his Risala: The way of the man who chooses seclusion is 
that he should view the people as being thereby secured from his own evil, not 
the other way around. For the former attitude leads to a belittling of one's nafs, 
which is a trait of the humble, while the latter impels one to view oneself as supe- 
rior, and hence breeds arrogance." 

/I30 

Chapter: Eyeservice and Love of Repute 

'Eyeservice' [Hya 1 ] is to display one's service to Allah so that others may behold it 
and praise the one who does it. 'Love ot Repute' \snni a\ is similar to eyeservice. 
except that it relates to the sense ofhearing, while eyeservice pertains to vision. 

Al-Ghazali said; "It means to seek a position in people's hearts by making a 
show of praiseworthy traits.' 

Ibn 'Abd al-Salam said: 'Eyeservice is to act for other than Allah, while love of 
repute is to hide one's works which are for Allah, but then to speak of them to 
others." 

/I32 

Chapter: The one who struggles against his nafs, for the obedience of 
Allah, the Glorious and Majestic 

^""'Jr'ok I miiialiad.i I nil.', 11 is restraining the ;m/.< from its desire for any activity other 
than OiSda, 

Ibn Battal said; 'A man's struggle [jiihu1\ against himself is the most perfect 
jihad. Allah the Exalted has said: As for he wiiofears the Handing before his Lord, and 
16 



denies his self in passion ... ['70:40 1 It conies about by restraining the nafs from sins, 
from dubious matters, and from much indulgence 111 permissible pleasures.' 

Al-Qushayri relates from his shaykh, Abu 'All al-Daqqaq: 'Whoever is not a 
person of nmjahada at the beginning, will never encounter the perfume of this 
Path.' 

Abu 'Amr ibn Bujayd said: 'Whoever finds his religion to be precious for him, 
will pay little heed to his nafs.' 

Al-Qushayri said: 'The basis of struggling with the nafs is to wean it from famil- 
iar things, and to force it away from its whims. The nafs has two qualities: 
plunging into pleasures, and refraining from acts of obedience. Mujalnula, there- 
fore, is made against these tendencies.' 

/1 36 

Chapter: Humility 
6501/136 

Malik ibn Isma'il < Zubayr < Humayd < that Anas reported that the Prophet S 
hadacamel called al-'Adba', which was taster than any other, until a bedouin came 
on a fast camel and went even faster than it. The Muslims were taken aback by this, 
saying, 'Al- ; Adba' has been beaten in a race!' but Allah's Messenger # said: 'It is 
upon Allah never to raise up something in the world without lowering it.' 

Ibn Battal said: 'This hadith reveals [i] the baseness of the world in God's sight; 
[2] the duty of renouncing boasting and pride; [3 | that everything of little signifi- 
cance is to be considered base; [4! hence it is the duty of every intelligent person 
to renounce it, and to renounce much competition in seeking it.' 

Al-Tabari said: 'Humbleness is in one's worldly as well as religious interest. For 
if people were to be humble in this world, rancour would vanish, and they would 
find rest from the exhaustion which ensues trom boasting and pride.' 

The hadith also reveals [5] the excellent character of the Prophet & and his 
humbleness when a bedouin was faster than him m a race; [fi| the permissibility of 

6502/136 

Muhammad ibn 'Uthman ibn Karama < Khalid ibn Mukhallad < Sulayimn ibn 
Bilal < Sharik ibn 'Abdallah ibn Abi Nimr, that Abu Hurayra said: 'Allah's 
Messenger said: "Allah the Exalted has said: 'Whoever harms a friend [wall] of 
Mine, I declare war on him. My slave draws nearto Me with nothing more beloved 
to Me than that which I have made obligatory upon him. And My slave continues 
10 draw nearer to Me with optional acts of devotion \11atpajil] until I love him. And 
when 1 love him. 1 am his ear with which he hears, his eye with which he sees, his 
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hand with which be strikes, and his foot on which he walks, If he asks Me, I surely 
bestow it upon him, and ifhe asks My protection, I surely grant it to him. 1 do not 
hesitate in anything which I am to do more than in taking the soul of the believer; he 
dislikes death, and I dislike tobnnghim harm "" 

Allah the Exalted lias said : Al-Kirmam remarks that this is a Hadith Qudsl. 

In some narrations the Prophet # tells this hadith from Allah the Almighty 
through Gabriel. This is in the hadith of Anas. 

Whoever harms j friend [ugg] ol Mine. I declare war on him : In a mawquf^' 
narration from Wahb ibn Munabbih: 'Whoever degrades My believing WetH, is 
taking Me on in battle,' 

Al-Fiikahani said: ' 1 his is a powerful threat, since Allah destroys whoever He 
makes war upon. It is an eloquent metaphor, since whoever dislikes the one 
whom Allah loves, disobeys Him, and whoever disobeys Him is hostile to Him, 
and whoever is hostile to Him, He destroys utterly. And if this is established in the 
case of hostility, then it is also established that in the case of friendship and loyalty 
to Allah: whoever is the loyal friend of Allah's friends, will be honoured by Him". 

Al-Tufl said: 'The enemy of Allah's friend is the enemy of Allah, so whoever is 
hostile to him is as it were making war upon him. and whoever makes war upon 
him is as it were making war upon Allah.' 

My slave draws near to Me with nothing more beloved to Me than that wlm.li 
I have made obli g atory upon him. From this we learn that the discharge of obliga- 
tory acts [fara 7</| is the most beloved of acts in the sight of Allah. 

Al-TSfi said: 'The command to observe thefara'id is absolute, and punishment 
results from abandoning them, in contrast to nafih actions. However if lutftla acts 
accompany the (am 'id, then the fara 'id are more perfect. This is why they are move 
beloved to Allah, and more effective in bringing one close to Him. Moreover, the 
fafd action is like a root and a foundation, while a iidfihi act is like a branch or a 
building. When one performs the obligations m the required way, and obeys the 
commandments and respects the Commander, and magnifies Him through obe- 
dience, and manifesting the majesty of Lordship and the baseness of slavehood. 
then using this to draw close is the greatest of actions. Someone who carries out 
the fori may be doing so out of fear of punishment, while the person who prac- 
tices the nawafil is doing so only because of his preference for service. Hence he is 
rewarded with love, which is the greatest aspiration of the person who seeks 
Divine proximity through his acts of service.' 

And Mv slave continues to d ra w neater to Me with optional ac Is \ Vfti cvotmn 
|u,ui',ifi/| until I Inve- him . There appears lube a problem m reconciling tins to the 
previous statement. Given that the fara'iijaie the most beloved of works to Allah, 
how can they themselves not bring His love? The answer is thai what is meant by 
[8 



mill',)/" is that totality of practices which includes the Jiim'id, and perfects them. 
Moreover, it is customarily the case that 'drawing near' takes place with some- 
thing other than that which is obligatory for the one who seeks proximity, such as 
a gift, in contrast to, for instance, taxation, or the repayment of a debt. Further, 
one of the reasons lor the existence of naw&fil is to compensate for inadequately 
discharged fati 'i& as m the sound hadith narrated by Muslim which runs: 'Look, 
and see if My slave has some supererogatory act by which his farida may be made 
complete.' This makes it clear that that 'drawing close with optional acts of devo- 
tion' takes place for those who have performed what is obligatory, not for those 
who fail to do so. One of the great ones has remarked that 'whoever is too busy 
vmiIi his obligations to do what is optional has an excuse: while he who is too busy 
with what is optional to do what is obligatory is beguiled and led astray.' 

And when I love him, lam his ear with which he hears. Ins sight with which he 
sees: in 1 A'isha's narration in the account of Abd al-Wahid: 'his eye with which 
he sees'; in Ya'qub ibn Mujahid's narration: 'his two eyes with which he sees", 
using the dual also for the 'ear', the 'hand' and the 'foot'. ' Abd al- Wahid's narra- 
tion also adds: 'And the heart with which he comprehends, and the tongue with 
which bespeaks.' a version which resembles also the narration of Abu Uinama. 

Here the problem arises ofhow the Creator can be a slave's hearing and sight, 
and so on. The answer has several aspects. Firstly, the expression denotes repre- 
sentation and abstraction, so that the meaning is: 'I am his hearing and his sight in 
his choosing My command, so that he loves My obedience and prefers My ser- 
vice.' Secondly, the meaning is: 'His whole being is occupied with Me, so that he 
listens with his hearing only to what pleases Me, and sees with his eye only that 
which I have commanded him to behold". Thirdly, the meaning is: "'I am the 
One Who sets his objectives,'" so that it is as though he attains them by His sight. 
His hearing, and so on. Fourthly, the meaning is: i support him as do Ins sight, his 
hearing, his hand and his feet, in his snuggle against his enemy.' Fifthly, on the 
opinion of al-Fakahaiu. there is an abbreviation in the text, so that the full mean- 
ing is: '1 am the protector of li is hearing, with which he sees, so that he hears only 
what is permissible, and I am the protector of bis eye, etc.' Sixthly, al-Fakahani 
states: ' I hc text supports another, more subtle interpretation, which is that 'his 
hearing' means 'that which he hears', since a gerund may take the sense of the pas- 
sive participle, as when we say. 'So-and-so is my hope', meaning. 'So-and-so is 
the one for whom 1 hope'. Here the meaning would be that 'he hears only My 
remembrance |«///i*r], and finds delight only in the recitation of My book, and 
experiences intimacy only in close con verse with Me, and beholds only the won- 
ders of My kingdom, and holds out his hand only to that in which is My 
good-pleasure, etc' 

in his Book ofRetmndatioti [KUtab al-Ztihd], al-H.ivhaql relates that one of the 



iiiKi ms of the Path. Abii ' Uthman ai-HIri, said: 'Its meaning is that I will be swifter 
in fulfilling his needs than his own hearing, 1ns sight, his hand, and Ins loot.' Some 
of the later Sufis apply it to the spiritual degrees [mqSm] of Annihilation and 
Obliteration, which they mention, these being the utmost point beyond which is 
the void. In this station, the Muslim is established by God's establishing him, he 
loves through God's love for him, he sees through His sight of him, without there 
remaining with him anything to which a name could be attached, or which 
relates to any matter, or can be characterised by any predicate. The meaning of 
this discourse is that he witnesses Allah's establishment of him so that he is estab- 
lished, Allah's love oi him so that he loves Him, and His sight of him so that he 
comes, looking to Him with his heart.' 

In none of these interpretations is there any scope for the believers in luihad, or 
those who believe in absolute Unity, " since he says, in the remainder of the 
hadith: 'If he asks Me [...]' which is like an explicit refutation of them. 

If he asks Me. I surely bestow n upon linn, and if he asks My protection, 1 sure- 
ly grant it to him . A problem exists here, namely the lack of response to the 
fervent prayers oi many worshippers and righteous people. The explanation lies 
in the fact that responses to prayers take many forms. At times the desired result 
may take place immediately, while at others it may come later for a wise reason 
known to God. On occasion the response may take place in the form of some- 
thing different to what was requested, because what was requested was not 
beneficial. 

The hadith reveals 1 1 1 the great value of the j.,i/jf-pr.iyer. which leads to Allah's 
love for His slave by which he draws near to Him, since it is the place of intimate 
discourse. In a sound hadith narrated by al-Nasa'i: 'the coolness of my eye is in 
prayer. 1 

Holding to this hadith, some ignoramuses of the 'people of manifestation and 
discipline" say: 'When the heart is protected with Allah, its passing notions are 
infallible." but tins has been refuted by the correct followers of the Way, who 
comment: 'None of that should be taken seriously unless it conforms to the Book 
and the Stinna; and infallibility | i(ma\ is for the Prophets, and any other person 

Al-Tiifi said: 'This hadith is one of the foundations of the path of wayfaring 
\sttttlk\ to Allah, and of attaining knowledge \iiuirif(i] and love of Him. Inner 
duties constitute 'faith' [hmw]. and outward duties constitute isiSm, while ihsa,i 
Ispmiual exccllcnccl occurs yvhen they are combined, as implied in the nadith of 
Gabriel, Bfsm comprises the stations [maqdmSt] of the wayfarers [sSlikin], includ- 
ing renunciation \ziilid], sincerity \ikltlaf\. vigilance \imir,nj,iht>\, and others." 

The hadith also reveals \i\ the tact chat the prayers \du'a'\ of whoever performs 



Ins Junes and draws close through optional devotions will not be rejected, due to 
the existence of this truthful promise which is supported by an oath. The explana- 
tion ofwhy responses to prayers may come slowly has been given above. 

The hadith also explains that however high the degrees attained by a slave 
of God, to the extent that he becomes God's beloved, he never ceases to petition 
Him, due to his humility and nnmifesi slavehood | ubniliyya]. 

1 do not hesitate in anything which I a m to do nunc- than in ta king the soul of 
the believer . The Hily.U rtl-du-Iiy,!':'' 1 m its biography ofWahb ibn Munabbih. 
narrates: i find in the books of the Prophets that Allah the Exalted says: "1 hesitate 
to take the spirit of the believer more than I hesitate to do any other thing.'" 

Al-Khattabi writes: 'Hesitation [taraddud\ is not possible for Allah. However it 
is possible that its meaning is that "I do not send My messengers repeatedly w ith 
regard to something which I will do, as often as I send them for the soul of the 
believer." as in the story of Musa's slapping the eye of the Angel of 1 ieath, and his 
coming repeatedly \iantddiui\ to bun." The real sense is Allah's gentleness for His 
slave. 

Al-Kalabadhi states, in brief, that the reflexive form of the root is here used to 
indicate a transitive meaning, that is to say. that the word hiratidud [hesitation] is 
employed to give the sense of :<irdi d |rcpearing|. The repetition conforms to the 
successive states in which the slave finds himself, such as exhaustion, until he 
reaches the stage at which Ins love for life is transformed into a love for death, at 
which point Allah takes his soul Kalahadhi Mates that 'Allah may create in the 
heart of His slave such yearning for Him and love for the encounter with Him 
that he not only tails to dislike death, but actually longs for it. Hence He states that 
lie hates death , and that this brings him harm, and that because Allah hates to 
bring him harm 1 ie banishes from him the hatred of death by means of the states 
which He sends upon him. Hence when death comes to him, he prefers and 
desires it." 

Ibn al-Jawzi attributes the 'hesitation' to the angels which take the spirit; so 
that Allah attributes the process to himself because their hesitation is itself by His 
command. It may be, he says, that the angels' hesitation is occasioned by their 
kindness towards him, so that the angel, beholding the believer's great rank and 
utility m the world, so respects him that he delays taking his soul; but when the 
Lord's command is given, he has no choice but to obey. 

A fourth interpretation is that the expression is framed in the species of lan- 
guage which we understand, although the Lord transcends what it implies; rather 
as l-ie says 'When he comes to Me walking, 1 come to him running.'" It is like the 
hesitation that one of us feels when purposing to smack his sou to teach him man- 
ners: our love for the child may cause us to hesitate in a way that would be foreign 
to the schoolmaster. Hence "hesitation' is used here to help us to understand the 



reality of Allah's love for His friend, 

Al-Kjrmani mentions a fifth interpretation, which is that the believer's soul is 
taken slowly and deliberately, in contrast to .ill oilier matters, which happen sud- 
denly upon the Divine command: 'Be!'. 

he dislikes de.ith. ami I dislike to brin g him harm. In his Kihib nl-Zulul, al- 
liayhaqi attributes die lol lowing to al-Junayd. the Master of the Group: '" 'What 
I le dislikes here is the difficulty and suffering associated with death which the 
believer must experience. The meaning is not "I dislike that lie should die", since 
death brings him to Allah's mercy and forgiveness.' Another of them expressed 
this as follows: 'death is a filed decree, and takes the form of the separation of the 
spirir from the body, something which rarely occurs without very severe pain, as 
is indicated by ' Amr ibn al-' As who. when questioned on his deathbed, replied 
that he felt as though he was breathing through the eye of a needle, and as though 
the branch of a thom-bush was being dragged through the length of his body. 
Ka'b relates that 'Ulnar once asked him about death, and he described it in similar 
terms. Now. since dc.uh lias [his attribute, and since Allah dislikes harming a 
believer, he uses the word 'dislike' here. 

It is also possible that the brin ging of harm refers to the extension of one's life- 
time, since that leads to the 'itwsi lime of life [16:70], the decay of one's created 
form, and a decline to the lowest condition. 

Shaykh Abu'1-Fadl ibn 'Ata' said: 'This hadith demonstrates the enormous 
worth of tlie mtf, since his Lord's choice has replaced his own choice, and His 
support for him has supplanted 1ns support for himself, and he has departed from 
his own power and ability through his sincere reliance [tawakkul\.' He also 
remarked: 'It also demonstrates that a person who harms a wdi but does not then 
suffer an immediate misfortune in his person, his property or his family, must not 
be considered safe from Allah's revenge. For his misfortune could occur in some 
other, even more dire matter, such as a misfortune in his religion.' He also said: 
'His statement that which 1 have made obli g atory upon him includes outward 
[zahir] obligations of commission, such as the prayer, zakat, and other forms of 
worship, and also obligations of omission, such as fornication, murder, and other 
forbidden acts. It also includes inward [hSfin] obligations, such as knowing Allah 
[ihu H'USh], love and fear of Him, and reliance upon Him. These also subdivide 
into duties of commission and of omission.' He also said: 'Furthermore, the 
hadith contains an indication that the wall is informed of hidden matters 
[mighayyabatl through the insight thai Allah ta'alS lias given him. This is not 
obstructed by the apparent meaning of His word, Kiwitvr ofilif I ktseen [ghayb|, so 
no-one is informed over His unseen, save the messengers who enjoy His good-pleasure 
[72:27|. for this passage does not exclude the inclusion of some of his followers 
inasmuch as they are his followers, just as we correctly say: "Only the minister 



visited the king today", when it is well-known that some of the minister's 
servants accompanied him'. ,? 



Note: It is not clear why this hadith has been included in the chapter on humility. 
Al-Dawudi records that 'this hadith has nothing to do with the subject ofhumili- 
ty,' while another has written that 'It would have been more appropriate to have 
incorporated it into the previous chapter, which concerns disciplining the self. 
Al-Bayhaq! included it in a chapter which he called 'Effort in Obedience and 
Constant Servitude 1 . 

In defence of al-Bukhari, the following points have been noted. Firstly, there 
is al-Kirma ni's observation that drawing close to Allah through optional acts of 
devotion can only take place where there is absolute humility and reliance on 
Allah. Secondly, Kinnatii also notes that some hold that the quality is implicit |as a 
response to] His words, "I become his hearing', and His 'hesitation'. He also has a 
third explanation. A fourth occurs to me, which is as follows. Humility is neces- 
sarily implied by His words, "Whoever harms a friend of Mine,' since this warns 
us against harming Allah's friends, and requires us to be their ally: and being loyal 
to all Allah's awtlya' is only possible when there is absolute humility, since among 
them there are dusty, wild-haired ones, to whom ordinary people pay no atten- 
tion. 3 " There are a number of sound hadiths which encourage humility, but none 
which conforms tO his conditions of reliability, so in this chapter he included 
these two hadiths instead. Among the other hadiths are: 'Allah the Exalted has 
revealed to me that you should be humble, until not one of you boasts that he is 
superior to anyone,' a hadith which is narrated by Muslim, Abu Daud and others. 
There is also the prophetic hadith narrated by Abu Huravra which runs: 'Nobody 
humbles himself before Allah without being exalted by Him.' which is also in 
Muslim and TinnidhT. 

0503/145 

Sa id ibn Abi M.iryam < Abu Ghassan < Abu Hazim < Sahl narrated that 'God's 
Messenger OS: said: "Mv mission and the Hour are like these two." He pointed 
with his two lingers, and stretched them out.' 

The Hour : the Day of Arising. Its prime meaning is 'a period of time', and in 
the usage of the horologists it denotes one twenty-fourth part of a night and day. 

Like these two . Ibn al-Tln said: 'There is disagreement on the meaning of this. 
Some say that it means, 'Like the length that is between the forefinger and the 
middle finger', while others say that the meaning is that there shall be no prophet 
between him and the Hour Al-Qurtubl writes: ' The purport of the hadith is to 
show the imminence of the Hour.' According to al-HaydawT: "Its meaning is that 
the precedence of his mission over the arrival of the Hour is in proportion to the 



excess length of one finger over the other." It is also said that that it means that his 
summons will continue without interruption, just as there is no space between 
the two fingers. 

According to al-QurtubT in his Taiiltkira; 1 " 'The hadith means th.it the Hour 
will come soon. There is no contradiction between this and his statement in 
another hadith that "the one asked knows no more than the questioner", for the 
meaning of the present hadith is that there shall be no prophet between him and 
the Hour, just as there is no finger between the forefinger and the middle finger. 
This awareness does not entail knowledge of its exact time, it simply indicates its 
imminence, and that its preconditions have come in sequence, as He says: Its pre- 
mutations iiaiw conic [47:18], and as al-Dahhak commented: "the first of its 
preconditions is the mission of Muhammad The wisdom behind the exis- 
tence of preconditions is that the heedless should be woken up and urged to 
repent and make ready.* 

'lyad said: 'Some have attempted to interpret this as meaning that the differ- 
ence between the length of the two lingers corresponds to the remaining lite ol 
the world, and that the world's total age is seven thousand years. They ground this 
in narratives which are not sound.' 

6507/156 

Hajjaj < Haiuiiiain < Qatada < Anas < ' Ubada ibn al-Samit: 'Allah's Messenger 
£=S said: "Whosoever loves to meet Allah . Allah ]< >vcs to meet h 1111. and whosoev- 
er dislikes meeting Allah, Allah dislikes meeting him." 'A'isha, or another of his 
wives, said: "We dislike death!" Andhe replied, "It is not like that; but the believ- 
er, when death attends him, is given the glad news of Allah's good-pleasure and 
honouring, so that there is nothing which is more beloved to him than that which 
lies before him, so he loves to meet Allah, and Allah loves to meet him. And the 
disbeliever, when death attends him, is given tidings nt Allah's punishment and 
torment, so that there is nothing which is more hateful to him than that which lies 
before him. He dislikes meeting Allah, and Allah dislikes meeting him." 

The ulema hold that Allah's love for His slave consists in His willing good for 
him. guiding him to I lun, and blessing hun. I lis dislike tor His slave entails the 
opposite. 

Ibn ' Ahd al-Barr and others relate that whosoever [nuw\ is here not a condi- 
tional particle, but a simple subject. The meaning is therefore not that Allah's love 
for His slave is caused by His slave's love for him (and likewise with -the dislike), 
but is a description of the state ol" the two groups in themselves in the sight of their 
Lord. The meaning is that 'the one who loves the meeting with Allah is the one 
whom Allah loves to meet (and likewise in the case of dislike).' 
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My own view is that there is no need to claim that the clause is not conditional. 
In the section on Monotheism \tawhiil\ we will discuss ,1 Prophetic hadith narrat- 
ed by Abu Hurayra which runs: 'Allah, Great and Glorious, says: "When My 
slave loves to meet Me, 1 love to meet him".' Therefore the 'whosoever' 111 the 
hadith presently under discussion must be conditional. 

Whosoever dislikes meeting Allah. Allah dislikes meeting him . Al-Mazuri 
said: 'When Allah decrees a man's death, he must necessarily die. even should he 
dislike meeting Him. If Allah disliked that he should die, he would not die. 
Hence the hadith is to he interpreted as meaning that Allah (sublime is He!) dis- 
likes torgivmg him, and wishes to distance him from His mercy." 

' A'isha, or another ofhis wives . In the copies ofBukhan this doubt is specified 
However Sa'd ibn Hisham, in his own narration from A'isha, states that it was 
definitely ' A'isha who made this statement. 

Al-Khatrabi said: 'Meeting takes several forms. One of these is "vision". 



Loni - for rally the mm of Allah is coming | 2 y:s|. and when He says: Say: the death 
fromwlrichyoufieeshalhurelymeetyon^i:*]; 

Ibn al-Athir says in the Nih.lya: "What is meant by meeting Allah here is the 
voyage to the other world and questing for what is with Allah, The reference is 
not to death itselt, since everyone dislikes death. So whoever renounces the 
world and despises it, loves the meeting with Allah: but whoever prefers it and 
inclines towards it, dislikes the meeting with Him, since he will reach that meet- 
ing only through death.' 

Imam [Abu ' Ubayd] al-Qasim ibn Salam said: 'In my view this does not indi- 
cate the dislike of death and its agonies, since virtually everyone will have to 
confront these. What is reproached in the hadith is the preference for the world 
and inclination towards it, and disliking the journey to Allah and the other world. 
This is made clear by Allah's reproach of a people who loved this world, where 
He speaks of those who do not hope for the meetingwith I 's, and are satisfied with the life 
ofthisworid, and are serene in it. [10:7] 

Al-Nawawi has said: The hadith means that the love and the dislike which arc- 
religiously valid are the states which appear in one's death throes at the time when 
repentance is no longer accepted, for at that time the true situation is unveiled to 
the dyingperson and his destination is made manifest to him,' 

This hadith contains benefits other than the above. 1 1 1 The people of goodness 
are mentioned first, because of their distinction, despite the fact that the evildoers 
are more numerous. \z\ Requital is akin to the act, so that He requites love with 
love, and dislike with dislike. [3] The believers will look upon their Lord in the 
next world (although this could be disputed, since 'meeting' is a more general 



conn dun "beholding . and it is remotely possible that the meeting here implies 
(inlv a meeting with Allah's reward). When signs of happiness appear upon the 
man [tearing death this is an indication that he has been given good news; and vice 
versa. 1 5 1 Loving the meeting with Allah is not obstructed by the prohibition on 
longing for death, for the former is possible without the latter. 

One commentator has mentioned that Ibrahim asked the Angel of Death, 
who had come to take his spirit: 'Have you ever seen a friend [iW),i//7| slay his 
friend?' And Allah the Exalted inspired the angel to ask him: 'Have you ever seen 
a friend who dislikes to meet his friend?' And he replied, 'O Angel of Death, now 
take my spirit!' 

6512/164 

Isma'Tl < Malik < Muhammad ibn ' Amr ibn Halhala < M.rbad ibn Ka'b ibn 
Malik < Abu Qatada ibn Rab'i al-Ansari. that a funeral once passed by Allah's 
Messenger §£, who said: 'He has found rest, or others have found rest from him.' 
They said. 'O Messenger of God, how is that?' and he replied: 'The believing 
slave finds rest in Allah's mercy from the fatigue and misfortunes of the world, 
while the absence of the corrupt slave brings rest to humanity, the land, the trees 
and the animals.' 

According to Ibnal-Tln: 'It is possibk : ■_■ -Live denotes only the 

Godfearing, or it mav apply to every believer, while the corrupt may refer to the 
unbeliever, or to thesinner." 

Al-DawudT said: 'The slaves find rest from him because of the detestable things 
he used to do. If they reproached him, he would harm them, and if they let him 
be. they would mcur a sin.' The land finds rest from the sins he used to commit, 
since sins are a cause of drought, which destroys livestock and family." 

Al-Bajl qualified al-Dawudl's first point by saying that when someone is 
afflicted by his harm he does not sin if he lets him be, for he has reproached him 
with his heart, or he may reproach him 111 a way which does not cause linn to 

It is possible that the slaves' 'finding rest' from him refers to the oppression 
which lie had inflicted upon them, and that the land finds rest from him because 
of his unjust appropriation of it, and obstruction of its rights, and its improper use. 
The animals find rest because he used to exhaust them unlawfully. And Allah 
knows best. 

6515/166 

Abu'l-Numan < Hammad ibn Zayd < Ayyub < Naff < Ibn 'Umar: God's 
Messenger said: 'When one of you dies he is shown his place by morning and 
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evening: either the Fire or the Garden, and it will be said: "This is your place until 
you are resurrected unto it.'" 

Shown : to the spirit [nllj] and to the aspects of the body which are connected to 
it so as to permit perception of delight and suffering. 

Al-Qurtubi holds that there are two possibilities here: the showing may be to 
the spirit alone, or to the spirit and to part of the body. 

Ibn Battal records that what is meant is communication of the fact that this will 
be the place of the requital of your works. The repetition is to supply a reminder 
of this. He finds a proof in the fact that the bodies dissolve, and 'showing' cannot 
be done to something that has dissolved, thus concluding that 'the "showing" 
which is to continue until the Day of Arising is only and uniquely to the spirits. 
To this it has been objected that to interpret the 'showing' as 'informing' is □ 
departure from the apparent meaning without any justification, something 

The 'showing' to the pious believer and the unbeliever is clear: as for the 
believer who sins, it is possible that he will be shown the place in the Garden to 
which he will eventually pass. 

The resolution of this difficulty is apparent from the hadith of Abu Hurayra 
narrated by Ibn Abtt-Dunya and al-Tabaram. and which Ibn Hibban considers 
sound \f.ihih\. This hadith, which pertains to the questioning 111 die grave, runs: 
'Then one of the doors of the Garden will be opened for him, and he will be told: 
"This is your place, and what Allah has prepared for you"; so he increases m antic- 
ipation and joy. Then one of the gates of the Fire is opened for him, and he is told: 
"This would have been your place, with what Allah has prepared for you therein, 
had you been a sinner," so that he increases 111 anticipation and joy.' In respect of 
the unbeliever, the hadith continues: 'Then one of the gates of the Fire is opened 
for him [...] and he increases in regret and panic' 

6521/178 

Said ibn Abi Maryam < Muhammad ibn Ja' far < Abu Hazim < Sahl ibn Sa d. 
who said: 'I heard the Prophet Jg£ say: "On the Day of Arising mankind shall be 
gathered together on an off-white land resembling white Hour".' Sahl or another 
narrator added: ""Therein shall be no sign for anyone.'" 

No sign for anyone . AI-Khar.rabT said: 'He meant that it will be flat.' 

A 'sign' here means the object which provides road-directions. According to 
iy lid: 'What is meant is that it shall contain no sign of habitation or construction. 
01 any relic of any of the features by which one might be guided alonga road, such 
as mountains and prominent rocks. This reality hints at a difference from the land 
of the world, which will have perished without hope of return.' 



Abu Muhammad ibn Abl Jamra said: 'This is a proof of Allah's great power, 
together with a lesson about the detailed events of the Day of Arising, to alert lis- 
teners so that they might be ready to save themselves from that terror. It also 
contains the lesson that the land of the Resurrection shall be far larger than the 
earth we now inhabit. The wisdom behind its appearance is that since that day 
shall be a day ol justice and making truth nunitest. divine wisdom requires that 
the place in which that will take place must be free of any sin and injustice, so that 
Allah's manifestation to His faithful slaves will take place on an earth suited to His 
glory. For thejudgement that day will be Allah's alone, and the place must be His 
.[lone likewise.' 

The hadith also indicates that the land of the present world will have melted 
away and vanished, to be replaced by the land of the Resurrection. The early 
Muslims \sttkf\ disputed as to the meaning of His word, On that day the eatth Shalt 
be changed to other than the earth, ami the heavens. ji4:4.H| Does it mean that its 
essence and qualities will change, or only its qualities? The hadith here under 
consideration supports the former opinion. The latter view is supported by the 
hadith narrated by al-Hakim on the authority of Abdallah ibn Amr, which runs. 
'On the Day of Arising, the earth will be stretched flat as though it were a piece of 
leather, and the creatures shall be gathered together." The apparent contradiction 
can be resolved by holding that all these things will happen to the present earth, 
but that the land of the Resurrection will be another earth. 

6541/216 

' Imran ibn Maysara < Abu Fudayl < Hasin: '! was once wirh Sa id ibnjubayr who 
said, "Ibn Abbas narrated to me that the Prophet $ said: 'The nations were 
shown unto me. 1 found one prophet with whom an entire nation was passing by. 
Another prophet was accompanied by a large group. Another prophet was 
accompanied by ten people: another by five, while some prophets were followed 
by only one person. Then 1 looked, and behold, there was a mights- host, and I 
asked: "O Gabriel! Are these my nation?" and he replied, "No, but look to the 
horizon." I looked, and behold, there was a mighty host, and he said: "These are 
your nation. At their forefront there are seventy thousand who lace neither reck- 
oning nor punishment." 1 asked why, and he replied, "They did not resort to 
cauterisation, nor to asking for charms, nor to seeking omens, and upon their 
Lord was their reliance." 'Ukasha ibn Mihsan rose to him, and said: "Pray Allah 
to set me among them!" and he said: "Allah, set him among them!" Then a sec- 
ond man rose to him, and said: "Pray Allah to set me among them!." but he 
replied: '"Ukasha has beaten you to it.""" 

A narration of this hadith in Tirmidhl and al-Nas.i'i presents this as occurring 
on the night of the hra". This narration reinforces the opinion of those who hold 
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that there was more than one Isra", and that a second Night Journey, distinct from 
that which occurred in Makka, took place in Madina. Ibn Hanbal and al-13azzar 
have narrated the following with a sound isniiil: 'The prophets with their nations 
were shown unto me last night to the end of the hadith. In Jabir's hadith 
reported by al-Haz/ar we find: 'Allah's Messenger once postponed coming to the 

Islia' prayer until some of the people in the mosque went to sleep [...]' to the end 
of the hadith. It is clear that the Night Journey which took place in Madina was 
different from that which happened in Makka. It was during the earlier event that 
he sought entry into the gates of the heavens, one after the other, meeting a 
prophet in each heaven, and returned to Allah after conferring with Moses i6 
about the obligatory prayers. But of many other things which the Prophet 
beheld, some were in Makka. and others were in Madina after the Hijra. Most of 
these took place as dream -visions. And Allah knows best. 1 " 

Thev did not resort to c .i utcrk unni. nor in asking for charms . 1101 t o seeking 
omens from birds. The narration of Sa id ibn Mansur given by Muslim has 'And 
they did not administer charms' instead of 'They did not resort to cauterisation'. 
Shaykh Taqi al-Din Ibn Taymiya has condemned this narration, claiming that it 
was a mistake by its narrator. His reason is that since the charm-maker is doing a 
favour to the one receiving the charm, how could it be necessary to renounce 
this action? After all, Gabnel administered charms for the Prophet and the 
Prophet administered charms for his Companions, and allowed them to admin- 
ister charms, saying: 'Anyone who can help his brother should do so' - and 
helping is required. He [Ibn Taymiya | said: 'As for the one who asks for charms, 
he is asking someone else and hoping for help from him, whereas complete 
reliance [tauvkhiQ upon Allah precludes that.' He also said: 'What is intended is 
that the seventy thousand are characterised by complete ian>akknl, and hence 
would not ask others to give them charms, or to cauterise them, and they would 
not seek omens at all.' Another, however, has responded by saving that an addi- 
tional part of a hadith narration is acceptable it it comes from a reliable narrator 

[thiqa], and Sa id ibn Mansur was a great scholar [bSffc], relied upon by Bukhari 
and Muslim, the latter relying upon this narration here. To consider a narrator 
mistaken when his additional material is to be considered sound is a position 
which one should not take. Moreover, the objection which led him to fault the 

son is that the person who does not ask for charms from others is in a state of 
complete tttwkkttl, to which one could reply that the person who makes charms 
for others should not supply them to him, to secure complete tamkkul. There is 
no proof for what has been asserted in the fact that Gabriel did this, nor in the act 
of the Prophet & since he was acting as legislator and as elucidator of the rules. 
It could be said that the individuals indicated in the hadith renounce administer- 



mil; Lind seeking c ha mis in order to reach a decisive separation, since someone 
who does these things is not entirely safe from relying on them. Otherwise, 
charms are not in themselves forbidden, the only exception being those charms 
which entail or imply empartnering [shirk] with AJlah. For this reason he said 
"Show me your charms, and there is nothing wrong with charms for as long as 
they contain no shirk.'*' This text indicates the reason for the prohibition. 

and up on thei r Lord wa s rlu'ir i vh.im.-t: . This sentence may either be a 
comment on the foregoing themes of renouncing the seeking of charms, cauter- 
isation, and seeking omens; or it may be an instance of a general statement 
following -| specific one. 

According to al-Qurtubi the majority of scholars hold that t&wakkul occurs 
when one has trust in Allah's promise and certainty that His decree will come to 
pass, but does nor neglect the simim m seeking needful sustenance of food and 
drink, and seeking protection from enemies by acquiring weapons, closing 
doors, and so on. Nonetheless his heart should not trust in these contingent caus- 
es [asfcdfc]. One should, rather, believe that in themselves they can bring no 
benefit and prevent no harm, for the contingent cause and its consequence are 
Allah's act. and everything is by His will. When a man relies on a contingent 
cause [jitf/trt/ij his hisrtikkiil is compromised. In this people are. nonetheless, in two 
categories. The "arriver" \ triisil] is he who pays no attention to contingent causes, 
even if he uses them, while the 'wayfarer' \salik\ is the person who pays attention 
to them from time to rime, although he protects his soul from this by means of 
intellectual methods and spiritual experiences [aiiliwaq fulliy<i\, until such time as 
he nses to the station [miiqatii] of the 'arriver'. 

Abu'l-Qasim al-Qushayri writes: 'The place offawakkul is the heart. External 
movements do not contradict this when the slave of Allah is truly aware that 
everything is from Allah, and that whenever something comes easily it has been 
facilitated by Him, and that whenever something is difficult this is by His 

decree. 1 

r UkashaibnMihsati. Tiieword'' Ukasha'(or Ukkasha) may mean: l curly hair', 
or a 'spider', oran 'anthill'. 'Ukasha was ofthe tribe of Asad ibn Khnzayma. He was 
one of thefirst to enter Islam, and was one ofthemost handsome of men. He made 
the hijra, and fought at Badr. Ibn lshaq narrates: 'The Prophet & said: '" Ukasha is 
the best horseman ofthe Arabs.'" Healso narrates: 'On the day ofBadrhe fought so 
fiercely that his sword broke in his hand, upon which Allah's Messenger & gave 
him apiece of wood, telling him, "Fight with this." He did so, audit turned into a 
long, white, powerful sword in his hand, with which he fought until Allah granted 
the victory. The same sword remained in Ins possession until he died during the 
War of Apostasy | ridda\ under Khalid ihn al- Walk! in the year 12. 

Beaten you to it . Ibn Battal said: 'This means that "' Ukasha has beaten you to 
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achieving these qualities, namely tawakkul, the absence of seeking omens, and 
the other matters mentioned therewith." He refrained from saying. "You are 
not one of them", or "You do not have their qualities", because of his gentleness 
with his companions, and his excellent courtesy [adab] towards them. 

Ibn al-jawzl said: 'It seems to me that the first speaker was asking with a sin- 
cere heart, and therefore received this response, while with the second he [the 
Prophet might have intended to end the matter. For had he replied in the 
affirmative to the second, then a third would soon have stood up, and then a 
fourth, and so on, and not all people merit the state he described.' 

Al-Nawawl considered the sounder view to be that the Prophet # knew 
through revelation that ' Ukasha was accepted, but that no revelation was forth- 
coming in the case ofthe other man. 

Al-Suhayli said: 'My view is that this took place during an hour of divine 
response [i,T,U ijaba\. which, as it so happened, had ended by the rime the second 
man put his question. This is made clear by the words in the hadith version of 
Abu Sa c id, which runs: "Then they sat for a while, and talked," and by the hadith 
narration of Ibn lshaq, which includes, after " Ukasha has beaten you to it." the 
words, "The prayer has grown cold," meaning that its time has ended.' 

6571/262 

'Uthman ibn Abi Shayba < Jarir < Mansur < Ibrahim < 'Ubayda, that 'AbdallSh 
0 said: 'Allah's Messenger # said: "I know the last to leave the Fire, and the last 
to enter the Garden. He shall be a man who crawls out of Hell, when Allah shall 
say: 'Go, and enter the Garden.' So becomes to it, but it seems to him to be full, so 
he goes back, and says, 'O my Lord, 1 found it to be full.' But He says, 'Go, and 
enter the Garden.' So he comes to it, but it seems to him to be full, so he goes 
back, and says, 'O my Lord. I found it to be full.' But He says: 'Go, and enter the 
Garden: for there you shall have the likes of the world, and ten times its like,' or: 
'for there you shall have ten times the likes ofthe world.' And he says, 'Are you 
mocking me, Lord, or laughing at me; when You are the King?'" And I saw- 
Allah's Messenger ^£ laughing until his eye-teeth were visible. And it was said: 
"He was the lowest ofthe Garden's people in degree."" 

I know the last to leave the Fire, and the last to enter the Garden . According to 
Tyad: 'It is possible that this refers to two individuals, or to two tvpes, or to two 
categories, which are referred to in the singular here since they have been judged 
together. It is also possible that 'leaving' here signifies passage across the .S'iraf,'" 

Muslim, on the authority of Ibn Mas' fid, provides a narration that strengthens 
the second of these two conjectures: 'The last to enter the Garden shall be a man 
who sometimes walks, sometimes crawls, and sometimes is scorched by the Fire. 
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When lie has crossed it, he turns round to face it. and says: "Praised be He Who 
saved me from you".' 

You shall have the likes of the world, and ten times its like . The narration of al- 
A 'mash adds: 'And he will be asked; "Do you remember the time in which you 
used to live?" that is, the life of the world. And he replies, "Yes." And he is told: 
"Hope!" 43 and he hopes.' 

Are you mocking me. Lord . The narration of Anas on the authority of Ibn 
Mas ud has: 'Are you mocking me, when You are Lord of the Worlds?' Al-Mazuri 
said: 'Tins is problematic. Al-Dahhiik's interpretation of this as signifying 'His 
good-pleasure [rida]' does not fit here. Attributing mockery to Allah is by way of 
mutuality, even though the mockery on the other side has not been mentioned. 
1 lyad reports from one source that 'are you mocking me' should in fact signify 'Do 
not mock me', and that he utters these words when the unimaginable joy which is 
before him deprives him of full self-control.' Al-Qurtubi writes: 'The scholars 
have discussed many interpretations of this, and the besi conclusion is that his words 
issued from him while he was in a state ofastonishmentand overwhelniingjoy.' 

or laughing at me . Al-tfaydawi said: 'When "laughter" is attributed to Allah 
this is a metaphor signifying "His good-pleasure".' 

And it was said: "He was the lowest of the Garden's people in degree" . Al- 
Kirmani said: 'This is not the conclusion of the Messenger's words Sf, it is a 
phrase by the narrator, reporting the words of the Companions or other people ot 
knowledge." 



Appendix 

FATWAS 44 

Praise is for Allah, and may blessings and peace rest upon Allah's Messenger 
This is the discourse of our master, the judge of judges, may Allah benefit the 
Muslims by die hmiL.i of his learning, concerning the person buried in the grave, 
who is out of human sight, and who is visited by Munkarand Nakir. 

i Is the dead person made to sit up for the questioning, or does it occur while he 
islyingdown? ' * 

response: The angels put then questions to him while he is in a sitting posi- 
tion, as is known from rhe famous hadith of al-Bara', which Abu Awana 
consider; sound (:kiliih) and which Ahmad ibn Ll.inbal cites in his Miifinu!. 



2 Does the spirit (nth) wear the body as it used to in life, or not? 
RESPONSE: Yes it does; but the apparent meaning of the hadith is that it 
resides in its upper half. 

3 Where does the spirit reside after the questioning? 

RESPONSE: The spirits of the believers are in ' llliyun. and those ofthe unbe- 
lievers are in Sijjin. Every spirit has a connection (iitiiat) [with the body|, 
which is a spiritual (ma! nawt) connection which does not resemble the con- 
nection which existed during worldly life. The nearest comparison is with the 
detached state ot rhe sleeper: some have compared it with die rays ofthe sun. 
This is the way to reconcile the divergent traditions which hold that the spirits 
are in 1 llliyun and in Sijjin, and that the containers ofthe spirits are also at the 
containers which are their graves, as Ibn 'Abdal-Barr narrates on the authority 
of the large consensus (juiidnlr). 

4 When the earth is replaced over him. and he is given talqm** from above the 
grave, does he hear the words ofthe one who is doing :1ns. despite the consid- 
erable distance between the two? " 

RESPONSE: Yes he does, due to the connection which we have referred to 
above. This must not be thought analogous to the condition of a living person 
buried in a collapsed well, for such a one cannot hear those above him. 

5 Does the dead person know of those who visit him? 

RESPONSE: Yes, he knows when Allah wants him to know. For rhe spirits 
are given permission to act, and have recourse to their homes in 'llliyun or 
Sijjin, as in the sound hadith 'The spirits of the martyrs are in the insides of 
green birds which fly around in the Garden.' This is in the Sahib; and Ahmad 
ibn Hanbal has a similar hadith concerning the spirits ofbelievers. In the narra- 
tion of the Sahih . 'they have recourse to candles beneath the Throne'. 4 " None 
of this stands in the way ofthe connection discussed above. Whoever regards 
this as unlikely does so through a comparison with the visible conditions of 
this worldly life; whereas the conditions prevailing in the barzakh are quite dif- 
ferent. 

<■• I )oes the punishment ofthe grave afflict the spirit or the body? 

RESPONSE: It afflicts them both, although its real essence afflicts the spirit, 
and the body experiences pain or pleasure along with it. However no sign of 
this is apparent to a person still in the world who may be watching; were the 
bl »dy to be exhumed it would be found in the state in which it had just been 
buried. 

7 When Munkar and Nakir come, what do they say? 

Hi 5PONSE: This is stated explicitly in the long hadith narrated by al-Bara' in 
Ahmad ibn Manual's Mintuid. and in the hadith of Abu Hurayra given bv Ibn 
Hjbbin.* 7 



33 



8 Should the twig and palm-frond be planted in the middle or the side of the 
grave, or in another place? 

RESPONSE: The sound hadith lias prescribed this in general terms, and the 
purpose is served by planting it in any place at the grave, 
y Does the reward of a Quranic recitation reach the dead person i 

RESPONSE: This is a well-known issue on which I myself have written .1 
booklet. To summarise, most of the early ulema held that the answer is yes. 
but that it is preferable to holdback from a definite, absolute answer, although 
it is preferred (muslahabh) to do it, and to do it abundantly. 

10 If a dead person is moved from one place to another, does his spirit move to 
the new place as well, or not? 

RESPONSE; Yes. We have already stated that even though the spirit is not a 
part of the body of the dead person it nonetheless has a connection with it. 
Therefore this connection will abide wherever the body is taken. 

1 1 If the head is buried separately from the body, where is the spirit? 
RESPONSE: The spirit is connected with both, and will be connected with all 
parts of the body however much they may be detached and separated. 

1 2 When a person is dying, should much medicine be used, or little? 
RESPONSE: When he reaches the point of trembling like an animal being 
slaughtered then medicines are best put away: otherwise attempts to heal him 
are required by the Law. And your Lord is Powerful overall things. 

13 Will the person guilty of deficient performance of worship be required to 
make up the missed acts on the Day of Arising? 

RESPONSE: There will be no making-up (qatta 1 ) at that time. The only mak- 
ing-tip that occurs will be the subtraction from his optional acts of worship 
(nawafi!) in order to complete the tally of his obligatory ones. If he has no 
nawafsl, then the subtraction will be made from another category of his good 
deeds. 

14 If a schoolteacher suffers from a disease so that he cannot remain in wudu' 
longer than is necessary for performing the obligatory prayers, and would 
spend the entire day washing ifhe repeated his ablution each time he broke it, is 
he allowed a concession (mkhsa) to touch the Qtir'an simply out ot necessity? 
RESPONSE: Such a person is allowed the concession because of the hardship 
which would otherwise ensue; however he should make teiy>munitui. which 
takes less time than wndii '. If the hardship still continues then there is no harm 
in doing without; and Allah knows best. 

1 s Are the two angels who sit at the grave the same as the two recording angels, as 
Tirmidhi has related? 

response: lt.ippe.irs that if t lie hadith is well-established iliey are indeed the 
ones who used to write down actions in the world. 
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1 fi Are they the angels whom Allah has spoken of as ii driver mid a wiiucss-"'' 

RESPONSE: There is a difference of opinion here, which has been recorded 
by TabarT and others. 

17 Will the sun come close to people's heads on the Day of Arising? 
RESPONSE: Yes, this is true; it is set forth in a sound hadith and belief in it is 
mandatory. 

1 8 Will the sun exist at the Arising? 

RESPONSE; Yes, but only at the standing-place {nuiir.jij}: alter which the •am 
and moon shall be cast into hell. 

1 y Shall people be immersed in sweat? 

R ESPONSE: Yes. It is established in a sound hadith that some of them will be 
immersed in sweat up to their necks; others up to their chests, others up to 
their knees, and so on. in accordance with their works. 

20 Shall human bodies be restored to their former state, or not? 

RESPONSE: Yes. What Allah liioL'i shall restore will be their former bodies, 
not something else. This is the sound, correct view, and I believe that whoev- 
er holds otherwise is wrong, because he goes against the evident meaning ot 
the Quran and the Hadirh. 

And Allah siddiaiidhu wo-hi ala knows best; 
and unto Him is the last return. And may 
I I e grant blessings and abundant peace 
to our master Muhammad 
and his fa m i 1 y and 
c o tn p a tl i o n s , 
until the 
Day of 
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NOTES 

A pupil of Imam 'Adudal-Dlnal-Iji in kalam. and author of D<iimi'ir<i/-Qiir'tff/, a Sufi 

A native of ' Avnuh (north of Aleppo), he became Hanafi chief <p,ii of hi^vpr, am 
inspector-general of He was the disciple of the Sufi shaykh Ala" .il-Din al 

Sirafl, wlio accompanied him from Jerusalem to Egypt. Among his works is 



n.d.),l,.,-i: 
Hady, 243. 
H.ii/)', 235. 
Hady, 243. 
Harfy, 235. 

Hady, 23 s. 

H, I( /)',2 4 1. 

Hady, 247- 



Din al-Sakhav 
[353), HI. 36- 
'Asqalani'. IsU 



(Cairo: Maktabat al-Kulliyyat al-Azhariyya, 



if the saddle', was given her when she was bo 
,), 353, At the tune Anas Khatun was in hers< 



l)iir,l,i ihu llnia, a!-' A>qala,ri, ed. Syed Abul Fazl (Hyderabad, tl.d.), ttf. This edition 
uses the original manuscript preserved 111 the hgvpriati National Library (MS 
Tayiniiriyya Si 1), dated Hs2. It also makes use of other manuscripts, which all include 

Thai is, Vidian means stupidity. 
A pi »pu iar proverb, not a hadith. 

The place of this topic in the chapter QfTUqa'iq is clear: the death of a child Ma loved 
3 (> 



one softens the heart, banishes pride and exulting 111 dun pi. and such are the conditions 
for salvation, 
z; liukhari.Adhan, 1 ss: Muslim. MasSjid. 143. 

24 The occurrences recorded in these hadirhs were Prophetic miracles {mu'jiza), while a 

Neatest of the Companions in scrupulousness Urara ) and reliance upon Allah, and in 
constant service of Allah and His Messenger gfc. For them, Allah chose what He chose 
for His Prophet &. by way of poverty, indigence, and humbleness in worship of 
Allah, and leaving the Juuya to its people. They are the group to which the Sufis 



autiiorUN ofAhn Muhammad a!-|ar!ri. who said: "'I once heard Sahl al-Tnstari saying: 
••When Allah the Exalted sent the Prophet there dwelt upon the earth seven kinds 

and poor lie did not command any ol them to change his vocation: hut he com- 
manded them to know, and be certain, and to fear God. and to rely on Him in 
whatever circumstance they lived." And Sahl (may Allah have mercy on him) said: 
"The intelligent person should declare: "It is not proper that after having known that I 
am Your slave, that I should set my hope in other than You: for I do not imagine that 
You, Who have created and fashioned me as Your slave, should require me to rely on 

the qualities In wh,,h Allah has sin-led them 01,1 from anion- the other groups; so 
whoever possesses these qualities, rightly possesses the name of i^mviif/ (al-l l.lkim 

Urhmamvva, IH4-4:). III. I s-n 

26 In addition to Ins celebrated Saliih. Imam al-liukhari also wrote a Tarikh, whose pur- 
pose is to identify the nana ton listed in isnads. He wrote it on moonlit nights beside 
the tomb of the Prophet #. 

27 AhuHafs Umar al-Suhmwardi. Vhrwr7',i/-m,i arif (Cairo: al-' Alamiyya, [358), .47. 

28 rirSsa: the spiritual intuition of the person close to Allah. Imam I irnudhi relates the 
lollowinghadiil.i'liewaiethe/iM.Mofth,.- believer, for he sees with the light of Allah.' 

}2 As stressed by Imam al-Gh.izali. Dun'/i/i/ih/i,' l/it Soul (Cambridge: Islamic Texts 
33 Here we have the Imam's understanding of the I kidir.h of Gabriel. The texl of this is: 
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One day when we were with All. ill's Messenger, we were visited by .1 111. 111 whose 
garments were exceedingly white jnd w hose h.iir was exceedingly black, upon whom 
no signs of travel could be seen. Sitting before the Prophet leaning his knees 
against Ins and placing his hands on his thighs, he said: 'Tell me, Muhammad, abotrt 
islam." 

The Prophet replied: "isltini is that yon should bear witness that there is no god but 
Allah, and that Muhammad is Allah's Messenger, that you should establish the Prayer, 
pav the Zakat, fast m Ramadan, and make the Hajj to the House if you are able to go." 

' The man said; -'You have spoken trulv." And we were amazed that he should 
question him and then confirm that he had spoken the truth. He then said; "TeJ3 me 
about faith [im3n]." 

He replied: "Faith means that you believe in God. His angels. H.s books. His mes- 
sengers, and the Last Day, and that you have faith 111 the Decree, both its good and its 

The man said; "You have spoken truly." He then said: "Tell me about excellence 



tup Cod as if y 



Then the man said: "Tell me about the Hour." 

The Prophet replied: "Concerning that, the one who is qi 
more than the questioner." The man said: "Then tell me of its fot 

He said: "The slavegirl will give birth to her mistress, and you 
the naked, the destitute and the shepherds vying with each ot 
buildings." 

Then the man departed. After I had waited for a long time, th 
"Do you know who the questioner was, r Umar?" I replied, "Go 
know best." He said: "That was Gabriel, who came to teach 



ad: "Whoever acts 1 
i'C<7rif|,andwhoev< 
erson(m^/,,)."|.. 



(Jmo al- ulumu'al-tukom. Damascus: Par al-Kliavr. 1417,1.76.) 
. The Adornment of the Saints, a major collection ofSufi biographies by Abu Nu' 

/ indiih qu.ki in Bukhari. Tawhid, is. 
> sayyid al-,a'ifa. The 'Group' are the Sufis. 

■ I'hat aspects ofthe.^,,^. .he world usually outside the realm ofsense-perce|: 
accessible to the ri',i/i by Allah's leave is demonstrated most obviously by the | 
enon of the righteous dream {at-nt'ya al-salilfa), which is "one sixty -fo tin 
Prophecy' (Bukhari. Ta bir. 4). However those who defy Allah by having re. 
magic arts or to astrology are repudiated. Imam Qurtubl records the tollowu 
■When 'All ibu Abi Talib, the Commander of the Faithful & wished to m 
against the Kharijites. someone asked him: "Are you going to confront the 
the moon is in Scorpio?" And he replied, may Allah be pleased with him: "Ai 



is their moon?'" In other words, an astrological conjunction that would bring defeat 
could not logically apply to both sides. (Muhammad al-Qunubi. al-jami li-ahHm al- 
Qj/r'iTJi (Cairn: I >ar al-Kutuh al-Misnyva, I V.i.{-so). XIX. 2($.) 

.IN 'Many a dusty, w ild- haired one. who is rejected at pet >plc\ doors, would be vindicat- 
ed by Allah were he to swear by Him.' (Muslim, Birr, 1 (X.) 

J9 Qurtubi's work al-Tadhkira (Tlie Manorial) is one of the most important works of 

40 Ibn Hajar wrote a separate work entitled dl-( ilnmya ti'l-rti'ya ('Enough about the 
Vision') in which he discusses the Companions' differences of opinion on whether 
the Prophet during the /..ra'saw Allah with his eye or his heart. After a detailed dis- 
cussion he concludes thai both took place, during two separate Night Journeys. 

41 Muslim. Salam, 64, 

+2 The SirSf is the bridge suspended over hell, which all must cross. 

43 That is to say, 'hope to acquire now whatever you used to aspire to.' 

44 Originally published in 134H in Cairo by the Idarat al-Tiba'a al-Muninyya as an 
appendix to the F.uaml Ihti al-Salali. The title of the collection is al-pu\>h al-KajV ,111 al- 
Su 'al al-Khaii (the "Adequate Response about the Obscure Questioning'), pp.3y- 4 3. 

+ S The newly-dead person is urged to repeat the words which must be spoken to the 
questioning angels. See Ibn al-Naqib al-Misri. Reliance of the Traveller, tr. Nuh Keller 
(Beltsville. Maryland: Amana, li W4 i. '^1-4. 

46 Muslim, Imara. [21. 

47 They say: 'Behold ye this man who came before you? What do you say about him, and 
to what do you attest in his regard?' He says: 'Muhammad! I bear witness that he is 
Allah's Messenger $Z and that'he came with the Truth from Allah,' And he is told: 
'With that did vou live, with it did you die, and with it shall you be resurrected, Allah 
willing.' Nura'l-Dln al-Haythami. ' M.immtl al-Zam 'm ,7,7 zaiva'id Urn fiilib.lri (( :.uro. 
al-Maktabaal-Salafiyya,n.d.), 198. 

4 H Qur'an so:2i: And every soul shall tome; a driver and a witness shall be with it. 
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taught thiongliou, the Middle Cast. He coniprle.l iboui m,h. »-lv "-^ ^ 

A/.r-.lfir/l ..f-.Sr, , (or ,i/-.Sm.,.») iTearures ol tils' Sinni.l ), whitll is a c. 

Ulssusl and the cualnl/-' Calif Bnukol » 11l1drass.il into Solitude ) „m,,en- 
jl-KirmanI,Shan,sal-l)IiiMuh.in..nad(d7"i) Aurhor oj one otthe greate. 
rrries on Bukhari. ,1/- fs'.uniMi nMMM ("The Radiant Srars ) . 
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al-KushmayhaM, Muhammad ibn Muhammad (d. j8y). From Merv in Central Asia, he 
was the leading pupil of Imam al-Bukhari's star pupil Imam al-firabri. 
al-Mazuri. Abu 'Abdalliih Muhammad (d. ?,}<>). His family was from Maznr in Muslim 
Sicily- hut he spent most of his life in Tunisia. He taught Malik! fiqh to Abu liakr ibn al- 
Arabi. al-Qadi lyad. and Ibn Rushd. He wrote the first commentary on Sahih Muslim, 
and also compiled a work ot Ash ari k-titain. 

al-Nasa'i. Abu Abd al-Rahman Ahmad (d.30.4). A Shall i hadith specialist and qaili. 
compiler of al-Silnan, one of the seven best-known collections ot hadith 
al-Nawawf, Ahii Zakarivya Yahyi (d.(> 7 (>). Shaft' i jurist and hadnh specialist, author ofa 
major commentary on Snlilh Muslim and of tests of Shaft"! law. A major influence on Ibn 
Hajar. who writes "'may Allah be pleased with him' % after his name. (H.viy d-Sari. 1 , 4-) 
Imam |Abu Ubayd| al-Qasim ibn Salam (d.224). A fiqh scholar from Herat, who 
died on Hajj, He is regarded as the first author of separate works on the unusual words 
U>li<mt>) in the hadith and rheQtir an. 

al-Qurtubi, Abu ' Abdallah Muhammad {d.07 1 }. Maliki jurist and Quran commentator 
of Spain. Ibn Hapr regularly uses his book ,i/-7W/ii'/r,i hi-umur al-akhim ("The Reminder 
of the Things of the Afterlife') when commenting on eschat.ological maiters. 
Rawh ibn Zinha (d.N4?). A Successor, sometimes regarded as a Companion, who was a 
noted worshipperand warrior of the early period 

ai-SuhaylT. Abd al-Rahman ibn "Abdallah (d-flSi). A blind Maliki historian and hadidi 
expert from the village of Suhayl near Malic|a (modern Malaga). Author of al-R.aw4 •>!- 
Unuf, the most respected commentary 011 [he .Sara of Ibn i lisliam. 

al-Suhrawardi. Abu Hats 'Umar (d'.fijJi). A Shad t jurist and pupil of Shaykh Abd al- 
Qadiral-lilrmi. and author of ' Attwif,:l-Mn .if if ('('lilts of Knowledges'), hir- or the classics 
of orthodox Stiiism. His pupils included Imam Mu In al-Din ChishtT and : Umar ibn al- 

al-Tabaram", Abu'l-Qasim Sulayman (d._iuo). Palestinian hadith scholar who taught in 
Isfahan, where he compiled three major hadith collections, including td-Mii'jam al-Au-sat 
("The Medium Lexicon"). 

al-Taban. Muhammad ibnjarir (d. 110) Celebrated hadith scholar of Baghdad, who 
compiled one of the longest <.i/nij- works and a world-history. 

Taqi al-Din Ibn Taymiya, Ahmad ibn Abd al-Hallm (d.72.S). A Syrian scholar and 
popular preacher whose hteraltst interpretation of (he divine attributes resulted in his 
condemnation by most oftheulema of his time. 

al-TTbi, al 1 lusavn ibn Muhammad (d.74.1). Hadith scholar of Egypt, who spent all his 
inheritance and his commercial fortune on the poor. I (e wrote a well-known commen- 
tary on the Mislik.V .iI-M.mI'Hi of al-Tabrizi. 

al-Tirmidhi, Abu Isa Muhammad (d.2 7 y). One of the most distinguished Central Asian 
pupils of Imam al-Bukhari, and compiler of the JSmi\ one of the seven most widely-used 
collections of hadith. 

al-TfifT. Abu' 1-Rabi' Sulayman (d.-\<>). Hanbali jli.jih of Iraq who wrote several works 
011 tisul al-fiqh. but whose use of \jlihad is considered excessive by some ulema. He com- 
piled a popular abbreviated text of al-Tinmdhi's Jami' . 

Wahb ibn Munabbih (d. 1 10?). Hadith scholar of the Yemen, regarded as thiqS (reliable) 
by the historians. Some of his hadiths are used by Imam al-Bukhari. 
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SLLECTIONS FROM THE 

FATH AL BARl 

hy 1BN HAJAR AL ASQALANI 



This is i translation <5f selected passes from Ibn Hniar jl-Asualam's 
comraentafy on SaM/ td-Bukhari, the most authoritative collection of 
Prophetic liadiths In it tin- greatest of all classical Muslim haditb experts 
reveals the glory and tlie hidden depths of the Surma of the Final 
Messenger & 

Some of tlie ninny topics dealt » ith in tins text include: 

• Which is best: poverty or wealth? 

• Where is the spirit when a dead body is divided? 

• Does the reward of a Qur"anic recitation reach the dead person? 

• Can solitude he preferable to company? 

• Why do our prayers sometimes seem to go nnanswci\ il? 
■ Can one ever touch the Qur'an without wudu'"- 

• Who will be the last to enter the Catdeu- 




